This paper intends to historicise the Yoruba-Hausa intergroup relations that dates back to pre-colonial long distance trade, when Agege was established as a transit camp (Hausa-Zango) by Hausa Kola traders en route to Gonja (Ghana), an important kola producing region. The Community, however, grew up rapidly with the construction of railway line from Lagos to Kano by the beginning of the twentieth century. Thus, the Agege railway station doubled as kolanut market, linking Gonja (Ghana) and Northern Nigeria. The influx of the Hausa into Agege continues to date, due to the position of Lagos as the economic hub of Nigeria. The paper also seeks to assess the role of Islam not only in ensuring mutual commercial relations amongst the Yoruba indigenous community and the stranger Hausa group but equally shapes the existing cordial inter-group relations between the two ethnic groups. 
Finally, the paper offers an insight on how the 'ethnic/religious identity' provides effective mechanism for the cordial Yoruba-Hausa inter-group relations. The analysis in this paper is adapted from the data collated during the field work conducted from 2006 to 2011 for a doctoral thesis on the Hausa community in Lagos. Besides the few written materials on the subject, extensive interviews and researcher-participation techniques in the data and information gathering were used in the course of the study.
Establishment of Hausa Community in Agege
The Awori clan of the Yoruba claims to be the founders and pioneer settlers of Agege (Ajayi, 1987) . The Awori traditions hold that a certain group of Awori adventurers left Ile-Ife for Isheri and later moved towards the coast and ended up settling at the present day Agege. It is said that the pioneer adventurers of hunter-category were guided in their search by a wise saying that their final destination would be a land divided by river. The narration continues that as they moved on, the thickness of the forest prevented them from advancing further. So the trees (Yoruba -agi) had to be cut off (Yoruba -gege); hence the name Agege (Dawudu, 2007) . The initial Awori settlement is said to be at Orile-Agege. As the settlement expanded, the Ogba and Zango-Ota were later incorporated under the control of Agege.
What however might account for the transformation of Agege was the intrusion of large number of Hausa traders and the construction of railway station at the beginning of the twentieth century. Because of the railway line, Agege rapidly rose to prominence in terms of commercial prosperity. The railway station accelerated trading activities at Agege market that consequently made it a commercial hub that brought together people of diverse backgrounds. The extension of railway line to Kano in 1911 further accelerated the influx of Hausa traders into Agege (Hopkins, 1973) . The railway line, Lovejoy (1970) observes, did not only attract more Hausa traders to Agege, it also increased the volume of Kola nuts and cattle trade between the Northern and West African Coastal region.
The Hausa community of Agege in Lagos state of Nigeria could be regarded as one of the famous trading/Diaspora communities established during the pre-colonial period in West Africa. The long distance trade by the Hausa people had profound impact on the general economic and socio-political landscape of West African region as a whole. The Hausa people had developed entrepreneurial capabilities that contributed to economic development a number of Yoruba towns such as Lagos, Ibadan, Shagamu, Abeokuta, as well as other places in West Africa notably Salaga, Kumasi, Accra, Ouagadougou, to mention a few. Hopkins (1973) , Lovejoy (1970) and Adamu (1978) show how Hausa pre-colonial long distance triggered economic prosperity of Agege (Nigeria), Salaga (Ghana) and other towns associated with the kola nut trade. Cohen provides further details on how the trade was conducted on the basis of extensive credit arrangements, between strangers from different locations and tribes, with developed systems of credit, insurance, brokerage, exchange of information, transport and arbitration in commercial disputes. That in spite of substantial amounts of money and large quantity of goods involved, law and order were maintained as all the groups participating in the trade honoured their commercial obligations.
One of the best known ethnic groups associated with the pre-colonial long distance trade in West Africa was the Hausa whose homeland is in the present Northern Nigeria and the neighbouring Niger Republic. The Hausa have been known for high degree of mobility, skill and shrewdness in business. Hence, in the course of the long distance trade, they were able to develop sophisticated economic organization, with network of localized Hausa communities in the major towns of the coastal and forest regions of West Africa.
Moreover, the Hausa communities established in those areas they were trading with in both Yoruland of Nigeria and Gonja in Ghana were formed on the basis of Hausa cultural distinctiveness: Islam, Hausa language, Hausa mode of dress, the institution of Hausa chief (Sarkin Hausawa), a mosque, market and Chief's palace were some of the features associated with Hausa Diaspora communities. By implication, a Hausa long distance trader was not only networking his commercial activities but also acted as Islamic missioner, promoter of Hausa language and culture in all the areas he had commercial networks or where he had settled.
Islam remains a key feature in the distinctiveness of the Hausa trading community in Yorubaland (Adamu, 1978:127-132) . Even as Diaspora community, the Hausa maintain their religion. Thus, the transit camp (Zango or Sabo) in a Yoruba city is a distinctive social group, with Islam and Hausa culture and language maintained. This apart, Cohen (1971) argues that there was a great relationship between morality and success recorded by the Hausa long distance traders. For Cohen, the success was due to the Islamic moral code of conduct which made trust and credit possible. Such a moral code, he continues, was provided by Islam, the religion of the Hausa. Hopkins (1973:64-65 The British colonial system increased the migration of Hausa people into Yorubaland. Colonial economic policies such as taxation under a monetized economy, as well as the provision of infrastructure especially the railway encouraged migration and settlements between the north and south of Nigerian (1973) . The imposition of the colonial taxes and the insistence of their payment with the new coins were the prime movers in the development of migrant wage labour. Thus, many people became involved in the labour migration to cash crops producing areas and kola nuts trade in search of money to pay taxes. Swindell (1984) reports that As the twentieth century developed, labour migration clearly took on new dimension and, from what can be inferred, there was a rapid increase in the volume of migration to meet new levels of taxation and demands for labour in the towns and commercial crop zones.
Due to the increase in the population of Hausa traders in Agege in this period (i.e. 1930s), the need to appoint a leader arose. Those that volunteered to express their opinion on the imbalance in the inter-marriage system offered a wide range of explanations, ranging from socio-cultural to religious. Both Yoruba and Hausa male respondents attributed the phenomenon to the socio-cultural liberty enjoyed by the Diaspora Hausa men in matters of marriage. That culturally a Hausa man could, with little or no resistance from his family members, marry a lady outside of his ethnic group, most especially if they share same religious affinity. It is thus opined that the Yoruba man might enjoy similar freedom; he is culturally bond to marry from within his ethnic group. The trend, however, is static as twenty Yoruba male respondents claimed to have married or knew their kinsmen who were married to non-Yoruba women, but not Hausa. An important finding made from the response of Yoruba groups was that the frequency of Hausa men married to Yoruba women might have been high if not for the rate of divorce in the Hausa community; an act detested in the Yoruba culture. The Hausa Muslim respondents accepted being aware of the rising cases of divorce in their quarters and regarded it as detestable act in Islam.
Another opinion expressed by the Hausa male respondents suggests that a typical Hausa community or family is concerned with the identity (cultural and religious) of the person marrying their daughter. The common perception among the Hausa community is that culturally the Hausa woman might on marrying a non-Hausa man lose her cultural identity, besides the common suspicion by an average Hausa Muslim that most non-Hausa Muslims, particularly Yoruba, could make compromises on religious matters. Also, both Hausa male and female respondents expressed their discontentment on the alarming rate at which Yorubas, most especially the youths, convert and revert from one religious faith to another at will. Moreover, the Hausa respondents still hold with suspicion the emphasis placed on culture over religion by the Yoruba. This might have informed the reluctance of the Hausa community members from giving out their daughters to Yoruba for marriage. The suspicion was that a Hausa woman married to a Yoruba man could end up losing her Hausa identity.
On their part, the Yoruba male respondents attributed the rare incidence of their marriage to Hausa women to some cultural differences and the Hausa rigidity in maintaining their Hausa culture. The claim might, to some extent, be true. The history of pre-colonial Hausa migration shows their enduring ability to preserve their culture and Islam as a religion (Adamu, 1978 and Cohen, 1969) . These cultural and religious attributes have been maintained by Hausa Diaspora communities. It is this 'rigidness' and uncompromising cultural and religious consciousness by the part of the Hausa that the Yoruba men consider to be a stumbling block in fostering inter-ethnic marriage amongst the two groups.
In Agege, as is case with all other Nigeria's multi-cultural communities, the social-cultural differences had at times led to ethnic conflicts, though minimally. He further urges that by the beginning of the twentieth century, Muslims in Lagos had become a political force to be reckoned with. In fact Muslims constituted about fifty per cent of the total population of the city. More importantly, as Baker (1974:23) recognises, the Muslims Community had begun to produce a significant number of educated and traditional elite who could articulate political and social issues.
Olukoju (2005:13) is of the opinion that a fairly large Muslim community had been in existence in Agege since the introduction of the religion to the locality by Hausa clerics and traders from Northern Nigeria, well before the late nineteenth century. To the greater Yoruba Muslims, however, Islam has had little effect on the social structure. In inheritance, it is Yoruba customary law rather than Islamic law which is followed, and the same is true in other areas of law. While many descent groups are now almost entirely Christian or Muslim, the rapid spread of the two religions has meant that often pairs of full siblings belong to different religions, and yet they are able to live together amicably.
In public affairs, some care is taken to accommodate both religions. In meetings, if the opening prayers are made by a Muslim, the closing prayers would be made by a Christian. A Christian organizing a funeral or a naming to which Muslims are invited will often have the animals slaughtered by a Muslim.
It is difficult to predict how far religion will create a major cleavage in Yoruba society in the future. In Agege, the groups had become virtually endogamous. As residential units become smaller, it will probably become less common for people of different religions to live together, at least in their home compounds, though rented accommodation will remain heterogeneous. On the other hand, schools cut across religious boundaries, and the growth of a literate subculture has tended to obscure religious differences. Given the Yoruba's instrumental attitude to religion and their tolerance of religious pluralism and innovation, it is not surprising as established during the field work in the course of this study from 2006 to 2008 that members of both religions are quite prepared to use the services of other religious specialists when need arises: prominent Alfa or Mallam often have a number of Christian clients.
It should, however, be noted that the cultural differences between the Yoruba and Hausa also characterise the sectarian affiliations of Muslim community in Agege. As was the case in Ibadan in 1950s, separateness of Hausa linguistic-cultural identity found reaffirmation in rallying to the Tijjaniyya tariqa (brotherhood), which provided a religious vessel for the practice of ethnic segmentation (Cohen, 1969 The Muslim community is a factor to reckon with in the power equation of Agege Local Government Area. This is because most of the traditional rulers (Oba and Baale inclusive) are Muslims. For example, the Asiwaju of the Muslim Community is also the Ekerin of Agege in his own right. He has deployed this leverage to advance his interests even up to the state level. His support is sought by both politicians and groups in their election campaigns and in advancing their interests.
The Christian community in Agege is equally involved in the power politics of the Local Government Area. It is, however, interesting to note that religion does not feature overtly in the politics of many Yoruba communities. It is remarkable that in 1999 a Christian, Enoch Ajiboso, emerged the popularly elected Chairman of Agege LGA in spite of the preponderant Muslim population in the area. This probably indicates that religion does not count as much as party affiliation, attachment to relevant political patrons and membership of influential social networks. It is not surprising, however, that not a single Hausa man or woman is traced to have had converted to Christianity in Agege, inspite of the long history of Hausa settlement in the area. This possibly reaffirmed Cohen's assertion regarding Ibadan that there was a tendency for a Diaspora Hausa community to maintain its distinctiveness and religion over a long period of time. Egwu (2009: 198) has pertinently observed that democratization process has impacted in the rising tide of ethno-communal and religious violence in Nigeria. The return to civilian rule in 1999 has raised the level of ethnic and religious consciousness amongst Nigerians. In some cases, as was the case in Jos in 1994 and 2001, the misunderstanding could be due to public or political appointment in which citizens of a given area would be divided on religious lines. In 1953, there was minor misunderstanding between the Yoruba and Hausa over the control of the Kolanut market in Agege. So also in 2001, conflicts broke out between the Yoruba and Hausa communities in Agege, Idi-Araba and Mile 12 Foodstuff Market in Lagos but such incidences did not break the chain of the cordial relations cemented between the two groups over the centuries. One of the vital tools that helps sustain this cordial relationship is, no doubt, Islam, which provides a rallying point for both groups that incidentally are mainly Muslim. The religion also influences the rate of intermarriages amongst the Yourba and Hausa communites.
Conclusion

